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DAVID ALVAREZ  
DANIEL DEFOE’S PROTESTANT  
ROMAN CATHOLICS.  
GLOBAL RELIGION, COLONIALISM,  AND THE LIMITS  
OF TOLERATION IN THE FARTHER ADVENTURES  
OF ROBINSON CRUSOE  
 
Abstract.		In	Daniel	Defoe’s	The	Farther	Adventures	of	Robinson	Crusoe	(1719),	
the	 Protestant	 protagonist	 treats	 Roman	 Catholics	 with	 a	 friendly	 tolerance,	
which	 seems	 at	 odds	 with	 his	 violence	 towards	 idolaters.	 Placing	 the	 novel	
within	the	history	of	secularity	reveals	that	Crusoe	can	tolerate	Roman	Catho-
lics	because	their	religion	is	represented	in	Protestant	terms.	In	his	global	trav-




Keywords.		Religious	 Toleration,	 Enlightenment,	 Globalization,	 Secularity,	
Colonialism.	
Just	how	Roman	Catholic	is	Robinson	Crusoe?	In	the	first	volume	of	
Daniel	 Defoe’s	 Crusoe	 trilogy,	 The	 Life	 and	Strange	Surprizing	 Ad-
ventures	 of	 Robinson	 Crusoe	 (1719),	 the	 answer	 to	 this	 question	
would	 seem	 to	 be	 an	 unambiguous	 negative.	 Alone	 on	 his	 island,	
Crusoe	 discovers	 God	 in	 an	 archetypal	 Protestant	 fashion	 through	
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the	 strong	 promptings	 of	 conscience	 and	 reading	 the	 bible.	 Some	
have	 argued,	 however,	 that	 in	 Defoe’s	 sequel,	 The	 Farther	 Adven-
tures	of	Robinson	Crusoe	 (1719),	 the	protagonist	grows	more	 sym-
pathetic	to	Roman	Catholicism	and,	as	one	critic	contends,	«comes	




governance:	 his	 island	 nation	 «had	 but	 three	 Subjects,	 and	 they	
were	of	three	different	Religions.	My	Man	Friday	was	a	Protestant,	
his	Father	was	a	Pagan	and	a	Cannibal,	and	the	Spaniard	was	a	Pa-
pist:	 However,	 I	 allow’d	 Liberty	 of	 Conscience	 throughout	my	 Do-
minions»2.	This	passage	from	Robinson	Crusoe	 is	useful	for	thinking	
about	 religious	 toleration	 in	 the	Farther	Adventures	 because	 it	 im-
plicitly	 frames	 toleration	 in	 Protestant	 terms.	 Designating	 the	 reli-
gion	 of	 everyone	 except	 himself,	 Crusoe	 oddly	 omits	 his	 own	 reli-
gious	identity.	He	is	Protestant,	and	it	 is	from	this	religious	identity	





in	 The	 Farther	 Adventures,	 it	 seems	 that	 despite	 its	 more	 sympa-
thetic	 treatment	 of	 Roman	 Catholics,	 the	 answer	 to	 the	 question,	
«Just	 how	 Roman	 Catholic	 is	 Robinson	 Crusoe?»	 remains	 a	 firm	
negative.			





most	 part,	 Defoe’s	 anti-Catholic	 attitudes	 remained	 a	 consistent	 element	 in	 his	
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Yet	 arguing	whether	 Crusoe	 is	 or	 is	 not	 a	 Roman	 Catholic	 –	 as	
scintillatingly	 provocative	 as	 that	 question	 might	 be	 –	 seems	 less	
important	than	understanding	how	The	Farther	Adventures	relies	on	





sidered	 a	mark	 of	mental	 progress	 –	 a	 view	 shared	 by	 and	 partly	
owed	to	Defoe	–	while	religious	intolerance	is	viewed	as	one	of	the	
worst	 causes	 of	 violence.	 Crusoe’s	 religiously	motivated	 attacks	 in	
The	 Farther	 Adventures,	 however,	 follow	 from	 the	 construction	 of	
the	 global	 category	 of	 “religion”	 along	 Protestant	 lines	 that	 this	
novel	 depends	 on	 and	 contributes	 to	 in	 its	 effort	 to	 promote	 reli-
gious	toleration.	Moreover,	Defoe’s	text	extends	this	mutually	con-
stitutive	 relationship	 between	 a	 tacit	 Protestant	 understanding	 of	
religion	 and	 universal	 religious	 toleration	 to	 other	 forms	 of	 global	
order	and	domination.	As	Colin	Jager	observes,	«like	secularism,	tol-
erance	is	about	many	things	other	than	religion».	As	a	form	of	gov-












596:	 p.	 590.	 Cfr.	 Talal	Asad’s	 observation	 that	 «in	 this	movement	 [of	 religion	 be-
coming	abstracted	and	universalized]	we	have	not	merely	an	 increase	 in	 religious	
toleration,	 certainly	 not	merely	 a	 new	 scientific	 discovery,	 but	 the	mutation	 of	 a	
concept	and	a	range	of	social	practices	which	is	itself	part	of	a	wider	change	in	the	
modern	 landscape	 of	 power	 and	 knowledge»	 (Genealogies	 of	 Religion.	 Discipline	
and	Reasons	of	Power	in	Christianity	and	Islam,	Baltimore,	Johns	Hopkins	Univ.	Pr.,	
1993,	p.	43).		
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tolerance»4.	By	positing	 this	«theological	virtue»	as	 the	solution	 to	
religious	 sectarianism,	 the	 «supposedly	 neutral	 formalism	 on	 Cru-
soe’s	island	[…]	is	characterized	by	a	Protestant	hegemony»5.	I	argue	
similarly	that	religious	toleration	relies	on	an	implicit	Protestant	un-
derstanding	of	 religion.	 Charity,	 however,	 has	 its	 limits	 in	The	 Far-
ther	 Adventures.	 Although	 Defoe	 can	 imagine	 tolerating	 Roman	
Catholics,	idolaters	are	beyond	the	pale.	In	their	case,	Crusoe’s	char-
ity	 takes	 the	 form	 of	 violence.	 Moreover,	 the	 Christian	 virtue	 of	




cive	 discipline	 is	 a	 charity»6.	 Defoe’s	 understanding	 of	 charity	 is	
clearly	 different,	 and	 his	 novel	 participates	 in	 redefining	 the	 felt	
meaning	 of	 this	 theological	 virtue.	 In	 The	 Farther	 Adventures,	 De-
foe’s	ideal	of	a	«communion	of	charity	and	civility»	is	made	possible	
by	the	practice	of	conversation,	which	structures	the	form	of	charity	
(i.e.,	 engaging	 in	discussions	of	 religious	opinions	out	of	 a	 concern	
for	the	salvation	of	others)	and	identifies	its	objects	(those	who	un-
derstand	religion	as	a	set	of	beliefs	that	can	be	freely	chosen)7.	Such	




«true	 religion	 is	 naturally	 communicative»,	 both	 in	 the	 sense	 that	
the	proper	medium	 for	 religious	 conversion	 is	 conversation	 and	 in	
the	 sense	 that	 conversation	 is	 inspired	 by	 a	 contagious	 spiritual	
	





Persecution	 to	Toleration:	 the	Glorious	Revolution	and	Religion	 in	England,	ed.	by	
O.P.	Grell	et	al.,	Oxford,	Clarendon	Press,	1991,	pp.	331-368:	p.	337.	Cfr.	p.	348.		
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love9.	Defoe	does	not	simply	preach	charity	as	a	Christian	virtue	of	
tolerant	 self-restraint	 but	 instead	motivates	 and	 channels	 its	 prac-
tice.	 Charity	 finds	 expression	within	 the	 limits	 of	 engaged	but	 civil	
and	 tolerant	 conversation	 about	 religious	 opinions,	 a	 disciplinary	





plantation	 in	 the	 island,	 and	 the	 colony»	 he	 left	 –	 where,	 as	 his	
nephew	reminds	him,	he	«once	reigned	with	more	felicity	than	most	
of	your	brother	monarchs	 in	 the	world»	–	Crusoe’s	 return	to	his	 is-
land	 in	The	 Farther	Adventures	 is	 not	 triumphant10.	 In	 his	 absence,	
the	English	settlers	whom	Crusoe	left	behind	have	degenerated	into	
«the	most	impudent,	hardened,	ungoverned,	disagreeable	villains»11.	






Despite	 this	 trifecta	 of	 utter	 non-Englishness,	 Crusoe	 «wonderfully	
liked	 the	man»,	 and	 he	 becomes	 a	 trusted	 counselor	 and	 religious	
guide13.		
While	 Crusoe’s	 friendship	 and	 reliance	 on	 the	 priest	 have	 sug-
gested	to	some	that	Defoe	takes	a	Roman	Catholic	 turn	 in	The	Far-
ther	Adventures,	the	priest	is	a	curious	kind	of	«Papist».	He	has	little	
truck	with	sacraments	and	 instead	 is	much	given	to	 friendly	discus-
sions	 of	 religious	 doctrine	 and	morality.	 Conversation	 is	 key.	 «The		
9	D.	DEFOE,	The	 Life	 and	 Strange	 Adventures	 of	 Robinson	 Crusoe.	 Complete	 in	











imaginable»14.	The	priest	 likewise	exults	 in	the	«opportunity	of	 free	
conversation»	 occasioned	 by	 Crusoe’s	 «obliging	 civility»15.	 Commu-
nication	and	true	religion	naturally	go	together	for	the	Catholic	priest	
because	 he	 understands	 religion	 as	 a	matter	 of	 opinion.	 As	 he	 ex-
plains,	 his	 religious	mission	 is	 to	 use	 his	 «utmost	 endeavors,	 on	 all	
occasions,	to	bring	all	the	souls	I	can	to	the	knowledge	of	the	truth,	
and	 to	 embrace	 the	 Catholic	 doctrine»16.	 Although	 not	 a	 Catholic,	
Crusoe	 shares	 this	 understanding	 of	 religion:	 he	 assures	 the	 priest	
that	he	«should	not	find	himself	the	worse	used	for	being	of	a	differ-
ent	 opinion»17.	 In	 fact,	 the	 priest	was	 «not	 the	 first	 Catholic»	with	
whom	Crusoe	«had	conversed	without	falling	into	any	inconvenienc-
es»18.	Holding	himself	up	as	a	model,	he	explains	that	«if	we	did	not	
converse	without	 any	dislike	 […]	 it	 should	be	his	 fault,	 not	ours»19.	
Crusoe	can	converse	«without	any	dislike»	with	the	Roman	Catholic	
priest	because	the	practice	of	polite	conversation	enables	him	to	dis-
tinguish	 between	 persons	 and	 their	 religion	 as	 defined	 in	 terms	 of	
belief	 in	 propositions	 and	 opinions.	 Defoe’s	 text	 thus	 takes	 part	 in	
what	 J.G.A.	 Pocock	 describes	 as	 an	 effort	 by	 «nonconformists	 and	
their	conformist	allies»	to	reduce	«faith	to	opinion	and	communion	
to	association»20.	The	novel	imagines	religious	toleration	understood	
as	 «liberty	 of	 conscience»	by	 furthering	 this	 program	of	 Protestant	
reform.		
Conversation	 and	 true	 religion	 go	 together	 not	 only	 because	 –	
for	both	the	“Papist”	priest	and	for	Crusoe	–	religion	is	fundamental-
ly	 about	 opinions	 but	 also	 because	 discussing	 religion	 prevents	 it	












David Alvarez  Daniel Defoe’s Protestant Roman Catholics  
	 7	
ly	agrees	that	religious	discussions	are	not	about	«cap[ping]	princi-
ples	 with	 every	 man	 he	 conversed	 with»;	 instead,	 he	 hopes	 that	
Crusoe	will	talk	to	him	more	«as	a	gentleman	than	as	a	religieuse»21.	
Likewise,	 in	 his	 encounter	 with	 «Father	 Simon»,	 a	 French	 Roman	
Catholic	 priest	whom	he	 befriends	while	 journeying	 to	 China,	 Cru-
soe’s	 concern	 that	 because	 «we	 are	 heretics»	 the	 priest	 cannot	
«love	us,	nor	keep	us	company	with	any	pleasure»	 is	dismissed	by	
the	 priest,	 who	 explains	 that	 «our	 religion	 does	 not	 divest	 us	 of	
good	manners»22.	Observing	that	in	a	land	of	pagans	even	a	Hugue-
not	 and	 a	 Catholic	 «may	 all	 be	 Christians	 at	 last»,	 Father	 Simon	
adds,	«we	are	all	gentlemen,	and	we	may	converse	so	without	being	
uneasy	 to	 one	 another»23.	 In	 these	 statements	 and	Defoe’s	 repre-
sentation	 of	 their	 practice,	 the	 novel	 contains	 religious	 difference	
through	 conversations	 about	 doctrines	 kept	 within	 the	 bounds	 of	
«decency	 and	 good	 manners»	 and	 «easily	 separated	 from	 dis-
putes»24.	Such	«obliging,	gentlemen-like	behavior»	is	represented	as	
both	an	external	check	on	religion	and	as	 itself	a	 result	of	 religion:	
true	 religion	 is	 civilized	 and	 civilizing25.	 As	 Crusoe	 remarks,	 «the	
Christian	religion	always	civilizes	the	people	and	reforms	their	man-
ners,	 where	 it	 is	 received,	 whether	 it	 works	 saving	 effects	 upon	
them	or	no»26.	Religion	and	civility	are	cause	and	effect	of	one	an-
other;	 civility	 structures	 the	 form	of	 religion	 and	 religion	produces	
forms	of	civility27.		
If	 the	 practice	 of	 «free	 conversation»	 both	 consolidates	 the	
meaning	of	religion	as	private	belief	–	instead	of	as	a	ritual	or	insti-
tutional	practice	–	and	promotes	 the	ethical	capacity	 to	hold	opin-
ions	 about	 religion	 at	 a	 critical	 distance,	 it	 is	 also	 the	 medium	
through	 which	 religion	 finds	 public	 expression	 and	 is	 the	 only	 ac-
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and	 instruct»28.	 Notably,	 when	 one	 of	 the	 reformed	 Englishmen	
seeks	 to	convert	his	«savage	wife»,	Defoe	presents	 their	conversa-
tion	 in	 the	 form	of	a	dialogue29.	Yet	even	 though	conversation	 is	a	
disciplinary	 practice	 for	 regulating	 religious	 passions,	 Crusoe	 does	
not	 endorse	 a	 lukewarm	Christianity.	 Conversions	 in	 the	 novel	 are	
marked	 by	 tears,	 «great	 earnestness»,	 prostration,	 and	 passionate	
embraces30.	 Crusoe	 describes	 one	 such	 scene	 as	 «the	most	 affect-
ing,	and	yet	the	most	agreeable,	that	ever	I	saw	in	my	whole	life»31.	
As	we	 have	 seen,	 Crusoe	 is	 also	 eager	 to	 discuss	 religion	with	 the	
priest,	 from	whose	 zeal	he	embraces	more	 fully	 the	«maxim»	 that	
«the	 Christian	 knowledge	 ought	 to	 be	 propagated	 by	 all	 possible	
means,	and	on	all	possible	occasions»32.	Far	from	shutting	down	dis-
cussion	about	religion,	Defoe’s	conception	of	religion	requires	it.	
If	 zeal	 for	 the	 salvation	 of	 others	 inspires	 earnest	 communica-
tion,	the	risk	of	religious	strife	such	efforts	might	create	is	managed	
by	the	transformation	of	religion	into	opinions	and	through	the	dis-




lief»	 that	 the	 uncivilized	 heathens	 they	 seek	 to	 convert	 «shall	 be	
saved,	 and	 that	 they	 are	 the	 instruments	 of	 it»33.	 Crusoe	 declares	
that	«it	would	be	a	great	want	of	Charity,	 if	we	should	not	have	a	
good	opinion	of	 their	 zeal»,	who	«undergo	not	only	 the	 fatigue	of	
the	 voyage,	 and	 hazards	 of	 living	 in	 such	 places,	 but	 oftentimes	
death	 itself,	 with	 the	 most	 violent	 tortures,	 for	 the	 sake	 of	 this	
work»34.	 The	 Roman	 Catholic	 priests’	 zealous	 efforts	 to	 reach	 and	
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they	were	all	to	be	Protestants»35.	The	priest	trusts	God	«to	further	
illuminate	 them	 […]	 and	 bring	 them	 into	 the	 pale	 of	 His	 Church,	
when	He	should	see	good»36.	Crusoe	understands	the	priest’s	open-
ness	to	Protestantism	as	a	sign	of	the	universality	of	the	priest’s	re-
ligion:	 «Astonished	 at	 the	 sincerity	 and	 temper	 of	 this	 truly	 pious	
priest»,	 Crusoe	 thinks	 that	 «if	 such	 a	 temper	 was	 universal,	 we	
might	be	all	Catholic	Christians,	whatever	church	or	particular	pro-
fession	we	joined	to,	or	joined	in…»37.	He	adds,	however,	that	while	




pagan»,	 a	 distinction	 Crusoe	 also	 emphatically	 shares39.	 They	 forge	
their	 shared	Christian	 identity	 in	opposition	 to	pagan	 religion:	both	
see	themselves	as	closer	to	true	religion	than	pagans,	and	both	are	
pleased	 to	 see	 heathens	 converted	 to	 some	 form	 of	 Christianity,	
whether	Roman	Catholic	or	Protestant.	Crusoe	and	the	priest	share	a	
religious	sincerity	that	inspires	their	mutual	charitable	tolerance.	And	
yet	 for	 these	 two	 «Catholic	 Christians»,	 religion	 has	 a	 Protestant	
form.	Crusoe	warns	 the	priest	 that	«if	you	should	preach	such	doc-
trine	in	Spain	or	Italy,	they	would	put	you	into	the	Inquisition»40.	Un-
like	 Defoe’s	 “Papist”	 priest,	 in	 Spain	 and	 Italy	 the	 Roman	 Catholic	
Church	defines	religion	not	in	terms	of	individuals	holding	immaterial	
beliefs	 but	 in	more	 corporeal,	 institutional	 forms	 that	 countenance	
bodily	 torture.	 The	 priest	 rejects	 such	 «severity,»	 which	 he	 states	
does	not	make	them	«the	better	Christians»,	since	«there	is	no	here-























One	 could	 also	 argue	 that	 Defoe’s	 toleration	 goes	 beyond	
Locke’s	because	he	can	imagine	tolerating	Roman	Catholics43.	As	we	
have	 seen,	however,	 the	priests	 in	The	Farther	Adventures	are	not	





the	 consciences	 of	 men»44.	 Condemning	 Catholicism	 in	 Protestant	
terms	as	«spiritual	sovereignty	over	the	consciences	of	men»,	Defoe	
insists	 on	 religious	 freedom	 as	 «liberty	 of	 conscience».	 As	 a	 re-
formed	Roman	Catholic	 (i.e.,	Protestant),	 the	priest	 shares	 this	un-
derstanding	of	religion.	Indeed,	while	the	novel	identifies	the	priest	
as	Roman	Catholic,	it	represents	his	religion	in	Protestant	terms:	he	
believes	 in	 doctrines,	 considers	 himself	 a	 «private	 Christian»,	 and	
charitably	 respects	 and	 seeks	 the	 salvation	 of	 others	 through	 civil	
conversation45.	 Whatever	 might	 be	 distinctively	 Roman	 Catholic	
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generically	 clerical:	 «a	 black	 vest,	 something	 like	 a	 cassock,	with	 a	
sash	round	it»,	which	made	him	«not	look	very	unlike	a	minister»50.	
Far	 from	 undermining	 «the	 habitual	 identification	 of	 Crusoe’s	 reli-




Recent	 revisionist	 scholarship	 on	 secularism	 has	 argued,	 in	Michael	









51	TRAVER,	Defoe,	Unigenitus,	 and	 the	«Catholic»	Crusoe,	 cit.,	 p.	 545.	Williams	
also	 argues	 that	 the	 novel	 points	 to	 the	 «lingering	 hegemony	 of	 Protestant	
thought»	 behind	 the	 ostensible	 neutrality	 of	 liberal	 religious	 toleration,	 but	 this	
matters	for	him	because	it	makes	Christianity	tepid	and	abstract	(WILLIAMS,	«Differ	
with	 Charity»,	 cit.,	 pp.	 42-44).	 I	 examine	 instead	 how	 this	 hegemony	 structures	
globalization	and	justifies	violence.		
52	M.	WARNER,	Was	 antebellum	 America	 secular?	 in	 http://blogs.ssrc.org/tif/-
2012/10/02/was-antebellum-america-secular/.	 On	 the	 historical	 construction	 of	
secularity,	vd.	T.	ASAD,	Formations	of	the	Secular,	Palo	Alto,	Stanford	Univ.	Pr.,	2003;	
C.	TAYLOR,	A	Secular	Age,	Cambridge,	The	Belknap	Pr.	of	Harvard	Univ.	Pr.,	2007.	
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secularity	 is	 partly	 the	 result	 of	 the	 long	 history	 of	 reform	 in	 Latin	
Christendom,	one	effect	of	which	is	the	development	of	the	modern	












understanding	 of	 religion	 in	 The	 Farther	 Adventures	 largely	 accords	
with	and	reinscribes	such	a	buffered	self56.		
In	 its	 efforts	 to	 imagine	 successful	 colonization,	 the	 novel	 de-
ploys	 this	 conception	of	 the	 self	 globally.	 If	 a	 successful	plantation	
colony	 requires	 religious	 toleration	 to	 keep	 the	 peace	 and	 to	 pre-
sent	 a	 united	 Christian	 front	 for	 converting	 pagans,	 it	 also	 needs	
self-controlled,	disciplined	colonists.	Perhaps	predictably,	these	col-





55	J.	 LOCKE,	 Essay	 Concerning	 Toleration,	 in	 Essay	 Concerning	 Toleration	 and	






Conscience”	 in	 an	Age	 of	 Terror,	«College	 English»,	 69,	 2007,	 3,	 pp.	 197-215:	 pp.	
199-200.	
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ple,»	they	have	been	living	on	the	island	in	Crusoe’s	absence	along	
with	 three	 «brutish	 and	barbarous»	 English	 «reprobates»57.	Unlike	
these	lazy	Englishmen,	«who	could	not	work,	and	would	not	work,»	
the	Spaniards	and	reformed	English	model	their	planning	and	labor	
on	Crusoe’s	original	 colonization	of	 the	 island58.	 Testifying	 for	Cru-
soe	to	the	general	maxim	that	«the	diligent	lived	well	and	comfort-
ably,	and	the	slothful	hard	and	beggarly;	and	so,	I	believe,	generally	
speaking,	 it	 is	all	over	 the	world»,	 the	Catholic	Spaniards	and	their	











ty,	 no	 barbarity,	 no	 outrageous	 passions,	 and	 yet	 all	 of	 them	men	 of	
great	courage	and	spirit61.		
With	 their	 calm,	 temperate	demeanor,	Crusoe’s	 Spaniards	have	
the	 discipline	 and	 emotional	 constitution	 required	 for	 a	 successful	
planter	colony.	Moreover,	plantation	 life	–	as	the	reformed	English	
rogues	also	demonstrate	–	promotes	a	prudent,	temperate	charac-
ter.	 If	 the	 Spaniards	 had	 pursued	 colonization	 as	modeled	 by	 Cru-
soe,	then	they	would	not	be	known	for	violent	butchery	but	for	ex-
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human	flourishing	in	this	world.	As	sermons	like	John	Tillotson’s	The	
Precepts	 of	 Christianity	 Not	 Grievous	 and	 The	Wisdom	 of	 Religion	
declared,	 «Religion	 and	 Happiness,	 our	 Duty	 and	 our	 Interest,	 are	
really	 but	 one	 and	 the	 same	 thing	 considered	 under	 several	 no-




age.	 I	 am	 less	 concerned,	 however,	 with	 this	 admittedly	 epic	 and	
ironic	 historical	 change	 than	with	 how	Defoe’s	 contribution	 to	 the	
formation	of	secularity	is	linked	to	his	imagination	of	a	global	order.	
His	vision	of	 colonies	and	commerce	 in	The	Farther	Adventures	 re-
quires	 disciplining	 Christians	 and	 pagans	 into	 proper	 religious	 sub-
jects	who	can	be	plugged	into	a	providentially	designed	global	order	
that	 includes	 religious	 toleration,	 plantation	 colonies,	 and	 interna-
tional	trade.		
Highlighting	how	The	Farther	Adventures	imagines	this	global	or-
der	 through	 the	 formation	 of	 secularity	 complicates	 what	 John	
Richetti	 calls	 its	 «secular	 cosmopolitanism»,	 since	 this	 cosmopoli-
tanism	 is	 structured,	 enabled,	 and	 limited	 by	 a	 particular	 under-
standing	 of	 religion64.	 Indeed,	 the	 global	 order	 and	 religion	 in	 De-
foe’s	text	are	represented	as	mutually	reinforcing.	The	novel	not	on-
ly	 participates	 in	 the	 long	 history	 of	 Christian	 reform	 through	 its	
transformation	of	religion	into	a	generic	Protestantism	but	also	por-
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necessarily	 linked	 in	 their	 mutual	 transformation	 and	 historical	
emergence»65.	Mahmood’s	 claim	here	about	how	 forms	of	 secular	
governance	 seek	 «not	 so	much	 to	 banish	 religion	 from	 the	 public	
domain	 but	 to	 reshape	 the	 form	 it	 takes,	 the	 subjectivities	 it	 en-
dorses,	and	the	epistemological	claims	it	can	make»	marks	an	inter-





efit	 from	 considering	 how	 the	 concept	 of	 religion	 intersects	 both	
with	the	formation	of	secularity	and	with	forms	of	political	and	ethi-
cal	secularism	in	ways	that	are	mutually	reinforcing67.		
For	 example,	 as	we	have	 already	 seen,	 religious	 toleration	 as	 a	
form	of	governance	 is	made	possible	by	 the	representation	of	 reli-
gion	 in	 Protestant	 terms.	 Crusoe’s	 authority	 as	 a	 tolerant	 «gover-
nor»	is	also	enabled	by	and	reinforces	this	understanding	of	religion.	
By	defining	it	in	terms	of	acceptable	conversation	and	zeal,	the	dis-
ciplinary	discourse	of	 civil	discussion	makes	 religion	easier	 for	Cru-
soe	to	control.	 Indeed,	should	this	disciplinary	practice	fail	 to	ward	
off	the	danger	of	religious	strife,	Crusoe	retains	the	power	to	restrict	
religious	expression.	As	 the	“Papist”	priest	explains,	he	 is	happy	 to	
«discourse	upon	religious	subjects»	and	«defend	his	own	opinions»	
but	 only	 with	 Crusoe’s	 leave,	 since	 he	 is	 «here	 under	 [Crusoe’s]	
permission»	and	is	«bound	[…]	to	be	under	your	government»68.	Ac-





The	 confluence	 of	 the	 aims	 of	 «religion»	 and	 of	 a	 universalized	
moral	and	legal	order	can	also	be	seen	in	the	novel’s	transformation		
65	S.	MAHMOOD,	Religious	 Reason	 and	 Secular	Affect:	 An	 Incommensurable	Di-
vide?,	 in	 Is	Critique	Secular?	Blasphemy,	 Injury,	and	Free	Speech,	ed.	by	T.	Asad	et	
al.,	Berkeley,	Univ.	of	California	Pr.,	2009,	pp.	64-100:	p.	64.	
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of	 the	 Roman	 Catholic	 sacrament	 of	marriage	 into	 a	 legal	 contract	
that	supports	a	benevolent	providential	order.	While	yet	again	con-
versing,	the	priest	admonishes	Crusoe	for	neglecting	something	cru-
cial	 to	 «the	 prosperity	 of	 [his]	 new	 colony»69.	 He	 explains	 that	




our	 different	 religions	 be	 what	 they	 will,	 this	 general	 principle	 is	
readily	owned	by	us	all,	that	the	blessing	of	God	does	not	ordinarily	
follow	 presumptuous	 sinning	 against	 his	 command»71.	 The	 priest	
points	out,	however,	 that	 the	Englishmen	on	 the	 island	are	cohabi-
tating	and	having	children	with	«savage»	women,	«and	yet	are	not	




the	 formal	 and	 legal	 obligation	 […]	 the	 contract»	 between	 them73.	
Having	 reduced	 the	 sacrament	 of	marriage	 to	mutual	 consent	 and	
contract,	 the	 priest	 urges	 Crusoe	 to	 let	 him	marry	 the	 Englishmen	
and	the	native	women.		
Influenced	 less	 by	 the	 Pope	 than	 by	 Tillotson’s	 theology,	 the	
priest’s	general	religious	principle	that	«the	blessing	of	God	does	not	
ordinarily	follow	presumptuous	sinning	against	his	command»	is	uni-
versalized	 through	marriage	 as	 a	 «written	 contract	 signed	 by	 both	
men	and	woman,	and	by	all	the	witnesses	present,	which	all	the	laws	
of	Europe	would	decree	to	be	valid»74.	But	 if	 religion	 is	shaping	the	
law	–	it	is	a	religious	norm	that	that	the	priest	invokes	–	the	law	is	al-
so	 shaping	 religion	 insofar	 as	 it	 defines	marriage	as	 a	 contract	 that	
God	is	predisposed	to	bless	through	a	natural,	providential	moral	or-
der.	The	blessing	marriage	provides	in	the	novel	is	that	it	civilizes	and	
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encounters	 survivors	 in	 the	 open	 ocean	who	 had	 fled	 from	 a	 ship	
that	had	caught	 fire	and	exploded.	Having	had	no	hope	of	deliver-




into	 to	 express	 the	 joy	 of	 their	 souls	 at	 so	 unexpected	 a	 deliverance.	
Grief	and	fear	are	easily	described:	sighs,	tears,	groans,	and	a	very	few	
motions	of	the	head	and	hands,	make	up	the	sum	of	its	variety;	but	an	
excess	 of	 joy,	 a	 surprise	 of	 joy,	 has	 a	 thousand	 extravagancies	 in	 it.	
There	were	 some	 in	 tears;	 some	 raging	 and	 tearing	 themselves,	 as	 if	
they	had	been	in	the	greatest	agonies	of	sorrow;	some	stark	raving	and	
downright	 lunatic;	 some	 ran	 about	 the	 ship	 stamping	with	 their	 feet,	
others	wringing	 their	 hands;	 some	were	 dancing,	 some	 singing,	 some	
laughing,	 more	 crying,	 many	 quite	 dumb,	 not	 able	 to	 speak	 a	 word;	
others	 sick	 and	 vomiting;	 several	 swooning	 and	 ready	 to	 faint;	 and	 a	
few	were	crossing	themselves	and	giving	God	thanks76.	
Crusoe	 contrasts	 the	 «several	 gestures»	 and	 «variety	 of	 pos-
tures»	 that	 an	 «excess	 of	 joy»	 produces	 with	 the	 «very	 few	 mo-
tions»	of	the	body	that	mark	«grief	and	fear».	With	a	«thousand	ex-
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«some	singing,	some	laughing»,	others	«tearing	at	themselves»	and	
«downright	 lunatic»,	 the	passion	takes	possession	of	people	and	 is	
expressed	 through	 wild,	 uncontrollable	 behaviors.	 Crusoe	 com-
pounds	 the	 diversity	 of	 gestures	 and	 postures	 by	 noting	 that	 they	
appeared	«in	one	and	the	same	person»:	
These	extravagances	did	not	show	themselves	 in	that	different	man-





to	pieces,	 and	 stamping	 them	under	his	 feet	 like	a	madman;	 in	a	 few	
moments	after	 that	we	would	have	him	all	 in	 tears,	 then	sick,	 swoon-












master»79.	 Instead,	 Crusoe	 keeps	 his	 distance,	 praising	 the	 self-
control	of	those	«very	few»	who	crossed	themselves,	gave	thanks	to	
God,	and	«were	composed	and	serious	in	their	joy»80.		
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And,	indeed,	here	I	saw	reason	for	keeping	an	exceeding	watch	over	
our	passions	of	every	kind,	 as	well	 those	of	 joy	and	 satisfaction	as	
those	 of	 sorrow	 and	 anger»81.	 The	 dangers	 posed	 by	 the	 passions	
appear	in	several	passages	throughout	the	novel,	prompting	Crusoe	
at	 one	 point	 to	 translate	 a	 Spanish	 proverb	 about	 the	 debilitating	
power	 of	 grief.	 Perhaps	 no	 great	 poet,	 Crusoe	writes	 in	 lines	 that	





national	 ideal,	Defoe’s	 version	of	 a	 buffered	 self	 provides	 a	model	
integral,	religious	subjectivity	that	is	also	the	proper	self	for	temper-
ate,	productive	colonial	planters.		
Crusoe’s	 investment	 in	 this	 ideal,	 however,	 is	 qualified	 by	 key	
moments	in	which	he	appears	overtaken	by	his	passions.	For	exam-
ple,	after	leaving	his	island	to	embark	on	a	commercial	adventure	to	




marvels	 that	Crusoe	would	ever	 leave	his	 island.	«With	a	sigh»,	he	
explains	 that	 «the	 true	 greatness	 of	 life	was	 to	 be	master	 of	 our-
selves…	 he	would	 not	 have	 exchanged	 such	 a	 life	 as	 [Crusoe’s]	 to	
have	 been	 Czar	 of	Muscovy»85.	 Comparing	 Crusoe’s	 former	 life	 on	
the	island	to	his	own	banishment	from	court,	the	prince	enlightens	
his	guest:	«the	height	of	human	wisdom	was	 to	bring	our	 tempers	
down	 to	our	 circumstances,	and	 to	make	a	 calm	within,	under	 the	
weight	 of	 the	 greatest	 storm	without»86.	 Expanding	on	 these	 stoic	
admonitions,	 the	prince	decries	 the	venality	of	worldly	desires	and	
praises	 the	 mind’s	 self-sufficiency,	 which	 is	 «perfectly	 capable	 of	
making	 a	 felicity	 for	 itself,	 fully	 satisfying	 to	 itself»87.	 In	 response,	
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ported	by	 religion»	and	extols	him	as	a	«great	 conqueror;	 for	 that	









It	 never	 occurs	 to	 Crusoe	 to	 give	 up	 his	 life	 as	 a	merchant	 and	
practice	the	prince’s	Christian	stoicism.	Pursuing	his	«impetuous	de-
sire»	 for	wandering	and	wealth,	he	 is	open	to	being	guided	by	 the	
«secret	 ends	 of	 Divine	 Power	 in	 thus	 permitting	 us	 to	 be	 hurried	





ly	 bodies	 and	 earthly,	 are	 busy	 and	 diligent;	 why	 should	 we	 be	




Just	 as	 he	 had	 linked	 colonial	 planters	 to	 a	 providential	 order,	
Defoe	 now	 connects	 this	 order	 to	 merchants.	 But	 how	 to	 under-
stand	 the	 apparent	 contradiction	 between	 these	 two	 providential	
visions	of	order?	Between	the	more	buffered	self	of	the	former	and	
the	more	porous	self	of	the	latter?	Contextualizing	these	questions	
in	 relation	 to	 the	 formation	of	 secularity	makes	 it	 possible	 to	 ana-
lyze	the	buffered	self	and	the	global	order	of	mutual	benefit	 in	the	
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world	is	not	yet	immanent,	Crusoe	can	align	himself	with	this	order	
through	 the	 providential	 prompts	 of	 desire.	 More	 generally,	 ap-
proaching	Enlightenment	texts	through	secularity	allows	us	to	side-
step	 questions	 about	whether	works	 such	 as	Robinson	 Crusoe	 are	
really	“religious”	or	“secular”	–	not	because	religion	was	an	inescap-
able	 part	 of	 eighteenth-century	 life	 but	 because	 such	 texts	 are	
working	to	make	this	distinction	possible.	In	the	process	of	doing	so,	
moreover,	 the	 transformation	 of	 religion	 that	 is	 part	 of	 the	 con-
struction	of	secularity	can	be	deployed	by	such	texts	to	conceive	of	
variable	 forms	of	 governance	and	 conceptions	of	 social	 order	 (i.e.,	
different	 versions	 of	 political	 and	 ethical	 secularism).	 The	 Farther	
Adventures,	 for	example,	 imagines	 religious	 toleration,	colonialism,	
and	global	trade	through	the	formation	of	secularity,	particularly	its	
generalized	 Protestant	 conception	 of	 global	 religion.	 It	 is	 through	
this	 category	 that	 the	 world	 is	 apprehended.	 It	 also	 enables	 the	
dramatic	 shift	 in	 the	novel	 from	 the	practice	of	 colonialism	on	 the	
island	to	Crusoe’s	pursuit	of	adventure	and	international	trade.		
This	 turn	 in	 the	narrative	 is	 another	 version	of	 the	 shift	 in	Eng-




on	 his	 «little	 farm»	 in	 England	 or	 even	 a	 «monarch»	 on	 his	 island	
plantation92.	While	 Crusoe	 admires	 the	 self-sufficiency	 of	 the	 stoic	
aristocrat	or	colonial	planter,	global	mercantilism	is	a	superior	ethi-
cal	order	because	of	its	religious	cosmopolitanism	(i.e.,	universal	re-





acter	 like	 Crusoe,	 whose	 desires	 plunge	 him	 providentially	 into	 a	
«fortunate	 fall»	 that	 eventually	 leaves	 him	 spiritually	 redeemed,		
91	On	this	shift,	vd.	J.G.A.	POCOCK,	The	Machiavellian	Moment:	Florentine	Politi-
cal	 Thought	 and	 the	Atlantic	 Republican	 Tradition,	 Princeton,	 Princeton	Univ.	 Pr.,	
1975,	pp.	423-505;	on	Defoe’s	privileging	of	«the	overseas	and	 the	urban»	at	 the	
expense	 of	 the	 rural,	 vd.	 S.	 ARAVAMUDAN,	 Defoe,	 Commerce,	 and	 Empire,	 in	 The	
Cambridge	 Companion	 to	 Daniel	 Defoe,	 ed.	 by	 J.	 Richetti,	 Cambridge,	 Cambridge	
Univ.	Pr.,	2009,	pp.	45-63:	p.	60.	
92	DEFOE,	The	Life	and	Strange	Adventures	of	Robinson	Crusoe,	cit.,	pp.	5-6.	
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emancipated	from	an	older	social	order,	and	rich93.	Religion	is	a	ca-
pacious	 enough	 category	 in	 The	 Farther	 Adventures	 to	 structure	






«so	 far	 out	 of	 the	 road	 of	 commerce»,	 he	 brings	 the	 prince’s	 son	
with	 him.	 The	 son’s	 apprenticeship	 as	 a	merchant,	 however,	 goes	
poorly.	 His	 aristocratic	 sensibility	 gets	 in	 the	 way.	 For	 example,	
when	attacked	by	a	 large	band	of	 thieves,	Crusoe	urged	an	escape	
from	their	attackers	during	the	night,	but	«the	young	lord,	as	gallant	
as	 ever	 fleshed	 showed	 itself,	 was	 for	 fighting	 to	 the	 last»94.	 The	
aristocratic	young	lord	is	eventually	persuaded	by	Crusoe	to	give	up	






Crusoe	 gives	 himself	 over	 to	 his	 passions	 more	 fully	 when	 he	 de-




er	 that,	 although	 the	 inhabitants	 are	 under	 Christian	 control,	 they	
were	 «mere	 pagans,	 sacrificing	 to	 idols,	 and	 worshiping	 the	 sun,	
moon,	 and	 stars…»96.	When	 he	 sees	 them	worshipping	 an	 idol,	 he	
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goblin,	than	ever	I	was	at	anything	in	my	life»97.	He	is	astonished	to	
see	 the	 Tartars	 abandoning	 their	 «reasonable	 soul»	 to	 worship	 an	
idol98.	 In	 their	 ignorance,	 moreover,	 they	 have	 surrendered	 their	
agency	to	what	 they	themselves	have	made.	Crusoe	 finds	this	sight	
«impossible»,	 and	 immediately	 acts	 to	make	 it	 so	 by	 attacking	 the	
idol:	«All	my	admiration	turned	to	rage;	and	I	rode	up	to	the	image	
[…]	 and	with	my	 sword	 cut	 the	bonnet	 that	was	on	 its	head»99.	By	
first	destroying	the	idol’s	«Great	Tartar	bonnet»,	Crusoe	acts	to	sep-
arate	the	Tartars	from	their	identification	with	it100.	The	result,	how-







This	 episode	 suggests	 limits	 to	 Crusoe’s	 religious	 tolerance	 and	
charity	 and	 seems	 to	 contradict	 his	 earlier	 practice.	 Scholars	 have	
found	 it	 difficult	 to	 account	 for	 this	 abrupt	 change.	 Contextualizing	
Crusoe	in	relation	to	China’s	economic	dominance	during	this	period,	
Robert	 Markley	 argues	 that	 after	 leaving	 his	 island	 Crusoe	 is	 im-
mersed	 in	 Asian	 «networks	 of	 communication	 and	 credit»	 that	
threaten	his	national	and	religious	identity.	The	destruction	of	the	idol	
enables	 Defoe	 to	 double-down	 on	 this	 identity	 through	 the	 «Prot-
estant	 revenge	 fantasy»	of	destroying	an	Asian	 idol103.	 Leah	Orr	has	
argued	similarly	that	The	Farther	Adventures	tracks	Crusoe’s	difficulty	











104	L.	ORR,	Providence	and	Religion	 in	 the	Crusoe	Trilogy,	 «Eighteenth-Century	
Life»,	38,	2014,	2,	pp.	1-27:	p.	22.	Hans	Turley	argues	the	opposite:	Crusoe	becomes	
a	religious	fanatic	to	gain	«a	sense	of	identity»	because	he	«has	no	island,	no	fami-
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But	Crusoe’s	rage	seems	less	inspired	by	anxieties	about	his	reli-
gious	 identity	 than	by	 the	desire	 to	 emancipate	pagans	 from	 their	
radical	ignorance	about	true	religion.	Moreover,	the	pagan	ritualists	
do	not	 fit	within	 the	novel’s	 Protestant	 background	understanding	
of	religion	as	doctrine	and	opinion.	Since	this	conception	of	religion	
enables	the	practice	of	toleration,	their	 idolatry	 is	not	amenable	to	
tolerance	 achieved	 through	 religion	 as	 belief.	 The	 pagan	 Tartars,	
therefore,	 cannot	 be	 tolerated105.	 In	 other	 words,	 unlike	 the	 “Pa-
pist”	priest	and	the	colonial	Spaniards,	the	idol-worshippers	are	too	
Catholic	to	be	Protestant.	The	Crusoe	who	proclaimed	on	his	island	
that	 «I	 allow’d	 Liberty	 of	 Conscience	 throughout	 my	 Dominions»	
does	not	differ	 from	the	Crusoe	who	violently	attacks	 the	 idol.	Re-













for	 their	eventual	Protestantism.	 In	 the	end,	Crusoe	hopes	 that	his	
violence	 will	 reveal	 to	 them	 their	 inhuman	 brutishness:	 «Nature	
may	draw	inferences	from	[the	act	of	destroying	the	idol]	to	them,	
to	 let	 them	 see	 how	 brutish	 they	 are	 to	 worship	 such	 horrid		
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ters	 are	 placed	 outside	 the	 bounds	 of	 tolerance	 and	 the	 universal	
religion	that	supports	cosmopolitanism	in	Defoe’s	text.	Nonetheless,	





selves	 to	«a	mere	 imaginary	object	dressed	up	by	 themselves,	and	




ever	 saw;	 ears	 as	 big	 as	 goat’s	 horns,	 and	 as	 high;	 eyes	 as	 big	 as	 a	
crown-piece;	a	nose	like	a	crooked	ram’s	horn;	and	a	mouth	extended	
four-cornered,	like	that	of	a	lion,	with	horrible	teeth,	hooked	like	a	par-
rots	underbill...	 [I]t’s	upper	garment	was	of	 sheepskins,	with	 the	wool	




marily	of	beasts	 reflects	 the	dehumanization	of	 its	worshippers.	 In	
addition,	 they	 become	what	 they	worship,	 appearing	 to	 Crusoe	 as	
«all	 logs	of	wood,	 like	 their	 idol,	and	at	 first	 [I]	 really	 thought	 they	
had	been	so»110.	The	 idol	and	 its	worship	 thus	signify	and	produce	
the	pagans’	 loss	of	agency	and	humanity.	Crusoe’s	rage	can	be	un-
derstood	 as	 an	 urgent	 attempt	 to	 liberate	 them	 from	 their	 self-
oppression,	to	emancipate	them	through	a	violence	that	is	justified	












If	Crusoe	elsewhere	 in	 this	novel	 is	opposed	 to	 rage	and	strong	
passions	in	general,	here	he	gives	full	voice	to	murderous	rage.	After	




massacre	 of	 natives	 in	 Madagascar	 in	 which	 «man,	 woman,	 and	
child»	were	killed	for	«their	murdering	one	of	our	men».	He	urges,	
«we	 ought	 to	 do	 so	 to	 this	 village»112.	 Crusoe	 had	 earlier	 strongly	
denounced	 this	 slaughter	 as	 madness,	 and	 after	 one	 of	 the	 Scots	
explains	 that	 the	 Tartars	who	 had	 killed	 the	 Russian	were	 not	 the	
same	 as	 those	whom	he	had	 just	 encountered,	 Crusoe	decides	 in-
stead	to	punish	the	idol	as	the	cause	of	the	Russian’s	death.	The	jus-
tification	 for	 incommensurable	vengeance	upon	 the	Tartars	due	 to	
the	death	of	a	Christian	European	(compare	Crusoe’s	decision	to	kill	
the	cannibals	in	the	first	volume	when	«an	European	is	threatened»)	
is	 redirected	 to	 the	 symbolic	 destruction	of	 the	 religion	 that	moti-
vated	the	Tartars’	violence113.				
It	is	not	only	violence,	however,	that	links	Crusoe	to	the	pagans	–	
despite	 his	 more	 modern	 religiosity.	 In	 Defoe’s	 description	 of	 the	
idol,	all	 the	similes	compare	 its	appearance	to	various	animals,	but	









gious	 toleration,	 self-control,	 and	 a	 beneficent	 global	 order;	 it	 un-
dercuts	Defoe’s	particular	political	 configuration	of	 secularity.	Ana-











example	of	 a	modern	effort	 to	promote	a	universal	 understanding	
of	religion	that	valorizes	autonomy	and	a	providential	order	of	glob-
alization114.	Defoe	is	not	 looking	back	but	 looking	forward.	The	vio-
lence	 against	 the	 pagan	 Tartars	 that	 Defoe	 imagines	 as	 justified	




Enlightenment	 secularity.	 Defoe’s	 Farther	 Adventures	 thus	 antici-
pates	Mahmood’s	suggestion	that	
one	might	go	as	far	as	to	say	that	the	political	solution	secularism	of-
fers	 consists	 not	 so	much	 in	 “avoiding	 religious	 strife”	 but	 in	making	
sure	 those	 religious	 life-forms	 that	 are	 deemed	 incompatible	 with	 a	
secular-political	ethos	are	made	provisional,	if	not	extinct.	Such	a	strat-
egy	may	well	lead	to	more,	rather	than	less,	religious	strife115.		
In	 foregrounding	 the	 interconnectedness	 between	 the	 secular	
and	the	religious,	this	essay	follows	Jürgen	Habermas’	«problematiz-
ing	 intention	 of	 enlightening	 secular	 thought	 concerning	 the	 En-
lightenment’s	blinkered	secularistic	self-understanding»116.	This	goal	
of	a	more	self-reflexive	awareness	of	the	historical	contributions	of	
“religion”	 to	 the	 formation	 of	 the	 secular,	 moreover,	 should	 also	
heighten	 our	 awareness	 of	 the	 dangers	 of	 globalizing	 a	 normative	











India	 as	 a	 postcolonial	 pushback	 against	 its	 assumed	 universality.	 Vd.	 Secularism	
and	Its	Critics,	ed.	by	R.	Bhargava,	New	Delhi,	Oxford	Univ.	Pr.,	1998.	
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wonder	whether	the	 limits	of	toleration	today	can	be	explained	on	
the	 same	 basis.	 In	 our	 contemporary	 secular	 age,	 is	 Islam	 today’s	
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118	Mahmood	makes	this	argument	in	Secularism,	Hermeneutics,	and	Empire.	
